This present survey focuses on literature about martyrs and, more specifically, modern martyrs because of the prominence that Pope John Paul II has put on that phenomenon with his insistence on the sign value of the martyr as a witness to the perennial value of the gospel and its message. The theological significance of martyrdom in the writings of the pope is a conspicuous characteristic of his thinking. He puts such emphasis on the theological significance of martyrdom, especially martyrdom in our day, that he singles out, among other things, the significance of those who died for the sake of Christ as a kind of primordial ecumenical bond prior to the actual workings of ecumenical reconciliation. His reflection in Ut unum sint bears remembering:
it shows how, at a profound level, God preserves communion among the baptized in the supreme sacrifice of life itself. 3 No account of contemporary martyrdom, however, can ignore the background of ancient and early martyrdom in the Christian tradition if only to understand how more recent understandings of martyrdom stand in contrast to, or, conversely, as a mirror of, the ancient martyr tradition. Over the past few years, to aid this understanding, we have had the advantage of a number of excellent works on early martyrdom that help us contextualize the contemporary discussion. Daniel Boyarin's recent book focuses on the narrative quality of martyrdom as a constructive element in creating as well as sustaining a religious tradition. 4 He asserts that we should "think of martyrdom as a 'discourse'-as a practice of dying for God and of talking about it, a discourse that changes and develops over time. . ." 5 The importance of discourse is worth underscoring since, in the Christian tradition, we remember the martyrs both by telling their stories in various ways and by enhancing the stories of some martyrs by performative narration in liturgical and non-liturgical worship. Boyarin's book is heavily influenced by postmodern literary discourse so it is useful, without being reductionistic, to remember, when reading the somewhat cerebral discussion of Boyarin, that it is both the actual witness of the martyr and also the memory of the martyr captured in some form of discourse that enters most completely into a religious tradition. The death of the martyr, in other words, happened, then subsequently gets "constructed" both as a narrative of fact and as a moment remembered by the community.
Such a discourse, however, as a constructed one will lead different people to construct the discourse differently. How such discourses differ is amply illustrated by the work of Brad Gregory who examines martyrdom narratives of every kind emanating from Protestant (including Anabaptist) and Catholic sources in the post-Reformation period. 6 Gregory roots his analysis in the medieval literary tradition of the ars moriendi showing its flowering in everything from visual illustrations to drama. He is sensitive to the classic texts of Scripture as well as to the opportunity that such narratives provide for polemical and homiletic purposes. What is particularly striking about Gregory's book is his resistance to reductionism. He reads his sources as coming from persons both Protestant and Catholic who died for their faith. That seemingly obvious point sometimes gets lost in contemporary analyses of martyrdom literature but Gregory makes it forcefully. As such his book is important in its own right and as a counterbalance to the work of Boyarin precisely by his insistence on the faith element in the witness of the martyr.
One cannot speak of the construction of discourse without sensitivity to the issue of gender. The past decade has seen research with a precise focus on that issue ranging from a monograph-length study of the passion of Perpetua and Felicity 7 to more detailed essays dealing with gender issues and early martyrdom texts. 8 All such studies pay careful attention to the literary form of the acts and passions that have come to us from antiquity as well as the settings in which those narratives were first produced and their intended audiences. Robert Royal has done us the good service of surveying the 20th-century landscape of Christian martyrdom.
11 His book, based on a wide but selective range of secondary sources and almost exclusively concerned with Roman Catholics, not only gives a country-by-country survey but also intersperses the broad sweep of that survey with individual biographies of martyrs. His is the only book that I know of in English that attempts such a comprehensive ré sumé of modern martyrs (although it would be impossible to be fully comprehensive given the sheer numbers of such martyrs). Professor Andrea Riccardi, an academic historian and the founder of the Sant'Egidio community in Rome, has also contributed a hefty volume on the subject (already in its third edition).
12 This is not yet available in English.
The papers from a symposium held in Rome at the Pontifical Atheneum Regina Apostolorum in honor of modern martyrs has recently been published in Spanish in a quarterly sponsored by that institute. 13 The symposium was organized as part of the celebrations of the Jubilee Year (2000) in Rome. Unfortunately, the collected essays are, in the main, rather discursive in character and, with a few exceptions, provide no bibliographical material beyond a few scattered footnotes. The earlier issue of the journal, already cited, did have an appendix reproducing some of the homilies on martyrs given by John Paul II in the past few years. Yet even that dossier of papal pronouncements excised the notes that are usually provided in the Acta apostolicae sedis. The lack of documentation makes the essays in Ecclesia of general interest in their own right but less than helpful for the scholarly world and inadequate for bibliographical leads. What could have been a useful survey unfortunately reflects signs of haste.
A recent article on the martyrs of El Salvador 14 is helpful in its survey of literature from the early period down to our day on the criteria for determining in what Christian martyrdom consists. That question is not merely 13 "Los Martires del siglo XX," Ecclesia 14, 2/3 (April-September 2000) with essays on martyrs in Mexico, Russia, Brazil, the Nazi era, Polish martyrs in Auschwitz, martyrs in Croatia and Yugoslavia, and the Spanish Civil War; "Martires del siglo XX-2" Ecclesia 15, 1 (January-March, 2001) with a biographical essay on 28 Mexican martyrs and studies of martyrdom in China, Korea, and Africa. There is also a study of the Trappist martyrs in Algeria.
14 Thomas Schubeck, "Salvadoran Martyrs: A Love that Does Justice," Horizons 28 (Spring, 2001) 7-21.
of academic interest as reflected in the debate at the time of the canonization of Edith Stein: did she die as a Christian martyr or because of the Nazi's hatred of Jews? The question can be extended: Did the martyrs of El Salvador die in odium fidei which is the historic test for proclaiming someone a martyr? Was Archbishop Romero a martyr in the classic sense or was he a victim of a political assassin?
Schubeck persuasively argues that Thomas Aquinas in his day and Karl Rahner in our own have expanded the concept of martyrdom by noting that there is a complex of virtues involving charity, fortitude, and doing justice in imitation of Christ that go beyond the simple formula of seeing martyrdom as dying because the killers hate the faith (in odium fidei).
15
Schubeck's analysis seems quite close to the thinking of John Paul II in writings (e.g., Veritatis splendor; Ut unum sint; Donum vitae; Ecclesia in America) and in various allocutions on the occasions of beatifications and canonizations. The criteria for contemporary martyrdom might be summed up by applying three criteria: (1) someone must have been murdered or died as a result of mistreatment; (2) the persecutor had to have been motivated by hatred of the faith or hatred of the practice of some virtues essential to it; (3) the martyrs had to have acted with the awareness that their conduct might cost their lives. this kind of sanctity but others have also received that kind of honorific.
17
It may well have been this kind of sanctity that John Paul II had in mind when, during the Greek-rite liturgy for the beatification of the Ukrainian martyrs he described those martyrs as "icons of the Gospel of the Beatitudes."
18
Over the past decade, most likely as a response to the papal emphasis on the martyrs of our own time, there has also been a growing literature on single figures who have died for the faith. A few examples of such studies have recently come to my attention.
A diocesan inquiry has been forwarded to Rome for the cause of Father Giuseppe Puglisi, a priest from the archdiocese of Palermo, who was assassinated by a Mafia hit man on September 15, 1993, his 56th birthday. Puglisi was an implacable foe of the local Mafia both for their criminality and their malignant influence on the population in general and the young in particular. A priest who had labored with the poor, possessed of a reputation for holiness and social action, Puglisi loved the pastoral talks and prophetic challenges made by the pope on his visits to Sicily. He was especially heartened by the papal denunciation of criminality in general and the mafia in particular. After his death, the pope singled him out for his courage and love of the truth. Puglisi has now become the subject of an excellent biography written by a prominent Sicilian journalist and parishioner of the slain priest. 19 The final chapters of that work analyze Puglisi's witness against the background of the more recent understanding of martyrdom found in today's Church. Deliziosi quotes an interesting comment made by the Sicilian theologian, Bartolomeo Sorge, to the effect that in the ancient church people died in odium fidei (out of hatred for the faith) whereas today many martyrs have died in odium caritatis (out of hatred for love).
20
In the last decade of the 20th century perhaps no single country saw as much violence against Christians as Algeria. A dissident Islamic fundamentalist faction killed some 30 religious, priests, including one bishop as part of a campaign to bring down what they saw as an illegitimate govern-ment. 21 The most sanguinary event of that unhappy time was the kidnaping and subsequent execution by beheading of seven Trappist monks on May 21, 1996. The event was made the more poignant because two years earlier, the prior of the monastery, Dom Christian de Chergé , wrote and sealed a letter which was to be opened only in the event of his violent death. The letter was opened at Pentecost after the death of the seven monks. 22 The letter is an extraordinary document for the study of martyrdom. Dom Christian wrote that he knew how precarious their situation was at the monastery. He wrote that if he was killed he did not want the reaction to be a reaction against Islam or a caricature of the Islamic faith. He indicated that he remained in Algeria as a fraternal presence (Dom Christian was deeply involved in interreligious dialogue). In the closing paragraph of the letter he directly addresses his killer saying that someday they "two good thieves" would meet in paradise before the God they both worshiped if God wills and bids him adieu.
While there has been some useful but scattered articles 23 about these Trappist martyrs, we now have an excellent full-length book by an author who understood the Algerian situation, the kind of life the monks attempted to live, and their complete resistance to any temptation to proselytize among the local population. 24 What is most interesting about Guitton's book is his account of a 19th-century Trappist foundation (suppressed at the turn of the 20th century by the anticlerical Republican government of the time) nourished by the colonial government of France as part of the mission civilitrice of France. The stark difference between that settlement (whose motto was "For Sword, Cross, and Plow") and what the monks who came to Algeria decades later established is a shorthand study of how mission theory and evangelization had changed within a century.
Guitton's study is also useful for its description of the reaction in France, both civil and religious, about the abduction of the monks, the fate of the monastery of Our Lady of the Atlas, and future projections for ChristianIslamic relations in Algeria. 25 In the final analysis the significance of the martyrs of Algeria may abide in helping us understand how small groups of Christians (especially contemplatives) may serve as a witness to the truth of the gospel in an environment that may be either indifferent or perhaps hostile.
The narratives of these martyrs, the way their memory is held within the believing community, and the performative character of their discipleship makes the martyrs, both ancient and contemporary, a rich resource for theological reflection.
26 Jon Sobrino, who experienced how his companions died for the faith in El Salvador, has understood this fact better than most. In his recently published Christ the Liberator (2001; original Spanish 1999), Sobrino argues that there is an analogy between the Beloved Son and the martyr: "in our world there are those who carry out a mission and are destroyed by it, ending up like the suffering servant, weak and powerless; there are many martyrs who today express this total identification with the servant." 27 
